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SUMMARY AND  CONCLUSIONS 
 
 
1. Paul’s cultic imagery in context 
 
Paul wrote his Letters during the late Second Temple period, that is, before the destruction of 
the Jerusalem Temple. Paul’s cultic imagery has been understood largely in connection with 
other early Christian writings. However, most of the New Testament writings are dated after 
70 CE and reflect different concerns with regard to the growth of the church and to the 
relation with Judaism. The later evidence of the Acts of the Apostles provides indications 
about the importance of the historical context of the Second Temple period for our 
understanding of the beginnings of Christianity. The commitment of the Jewish followers of 
Jesus to the Temple cult is abundantly attested (cf. e.g. Acts 3:1.11, 5:25, 21:17-26). Paul 
himself refers to the contemporary Israelite cult, that is, the Jerusalem Temple cult (1 Cor 
9:13, 10:18; Rom 9:4). 
 The distinction between pre-70 CE and post-70 CE historical contexts matters for a 
proper understanding of Paul in contrast to post-70 CE Christian polemics against Judaism.  
Moreover, we should also distinguish between Paul’s Letters and the later contexts of other 
New Testament writings. A historically sound comparison of Paul’s temple imagery with the 
other early Christian writings depends on the careful reconstruction of pre-70 CE levels of 
tradition about the early Jesus-movement and the Temple. The critical comparison between 
canonical and apocryphal Gospel traditions, especially those in the Jewish-Christian Gospels 
and the Gospel of Thomas, creates the impression that certain narrative contexts of polemic 
against the Jerusalemite authorities are editorial. This may for instance be the case with the 
parable of the vineyard. The cultic imagery in the Deutero-Pauline Letters is different from 
Paul’s cultic imagery, since it stands in the context of ecclesiological, apocalyptic, and moral 
concerns different from those of Paul. A synoptic comparison between Pauline and Deutero-
Pauline passages, as attempted by scholars like G. Klinzing and W. Strack, may therefore be 
useful only for an understanding of post-Pauline developments.     
The influential approach of ‘spiritualisation’, introduced by the study of H. 
Wenschkewitz in 1932, is an important example of the search for a historical context to cultic 
imagery in the New Testament writings which is flawed by uncritical assumptions. The idea 
of ‘spiritualisation’ as a historical process within Judaism, of which the New Testament 
supposedly constitutes its culmination, has become challenged since the 1970s. However, the 
approach of ‘spiritualisation’ has not definitely been replaced by a new paradigm, as recent 
scholarly literature indicates. Paul’s temple imagery in the Corinthian correspondence is 
typically understood as a ‘spiritual Temple’ in connection with spiritualised ideas of cult in 
other New Testament writings. The idea of the spiritualisation of cult in Paul’s Letters is in 
my view unfounded. Romans 12:1 provides an interesting general example in which 
	
	 has been interpreted as ‘spiritual worship’; the equation of  with 
‘spiritual’ on the basis of 1 Peter 2:2-5 amounts to a harmonisation which unjustly imposes 
later Christian notions of the Temple on Paul’s text. Romans 12:1-2 rather denotes ‘reasoned 
worship’ which does not conform to the surrounding world even in the face of hardship and 
persecution. The issue of interpretation is the more important for the Corinthian 
correspondence which comprises the only explicit temple imagery among Paul’s undisputed 
Letters. 
A proper historical interpretation of Paul’s cultic imagery takes the historical context 
contemporary to the apostle into account rather than uncritically comparing Paul’s Letters 
with other early Christian writings. In Paul’s time the idea of cult was centered around a 
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sanctuary in the case of both pagan Graeco-Roman religions and Jewish religion. Paul’s cultic 
imagery of sacrifice, priesthood, and temple derives from this ancient cultural context, since 
there was no separate Christian cult in this sense in Paul’s time. Paul uses cultic imagery in 
both literal and figurative senses. The interpretation of Paul’s cultic imagery depends on the 
way in which one perceives the relation between these different senses of cult. Paul’s temple 
imagery in the Corinthian correspondence has clearly monotheistic connotations. Paul also 
refers to Israel’s cult in 1 Cor 10:18. It is therefore useful to look for perspectives on the 
Temple within pre-70 CE Judaism and the early Jesus-movement as a context to Paul’s cultic 
imagery.    
 
 
2. Paul’s Judaism in context 
 
2.1 Paul’s Judaism and Second Temple Judaism 
 
Paul’s own ideas about his relation to Judaism determine the interpretation of his cultic 
imagery in the contemporary context of Second Temple Judaism. The question of Paul’s 
relation to Judaism is by itself a matter of interpretation. Paul’s information about his 
previous way of life in Judaism therefore requires close examination. This information, 
occurring mainly in Galatians and fragmentarily in Philippians, cannot be read as purely 
autobiographical testimony. Paul writes his Letters in the context of a particular rhetorical 
situation. It may thus be expected that information given by Paul about his Jewish background 
and his relation to Judaism serves a particular purpose within the argumentation of his 
respective Letters.  
 J. Knox’s study about Paul has set down the methodological principle to give priority 
to Paul’s Letters rather than to Acts for the study of Paul’s life and thought. However,  
Knox’s idea that Jerusalem, as the location of Paul’s Pharisaic study, is the invention of Luke-
Acts contrary to Paul’s information in his own Letters cannot be justified. A rhetorical-critical 
reading of Galatians 1:13-2:14 yields the idea that Paul does not aim to give a complete 
account of his visits to Jerusalem, but only lists his post-conversion visits to the city. As much 
as there is a silence in Paul’s Letters about Jerusalem as the place of his Pharisaic education, 
this is also the case with Damascus. Contextual evidence, mainly from the works of Flavius 
Josephus, speaks for Jerusalem as the place of Pharisaic education rather than any other place. 
Paul’s connection with Jerusalem is important for our understanding of his exposure to 
Israelite traditions. 
 My rhetorical interpretation of Gal 1:13-14 concludes that this passage should be read 
as Paul’s breakaway from his former understanding of Judaism which had to be kept 
uncorrupted from challenges to the ancestral traditions. According to this understanding of 
Judaism Paul broke away from a way of life which led him to persecution of the church. In 
my view, this passage does not justify the conclusion of Paul’s breakaway from Judaism and 
Jewish traditions at large. On the contrary, Paul expresses his sense of an Israelite identity and 
of belonging to Israelite traditions (cf. Rom 9:1-5, 11:1; 2 Cor 11:22). That which Paul has 
come to count as a loss because of Christ in Philippians 3:4-7 is the pride of the flesh as 
displayed by Paul’s opponents. In another context, Paul writes about the advantages of the 
Jews to whom the oracles of God have been entrusted (Rom 3:2) and whose calling by God is 
irrevocable (Rom 11:29).   
 Paul’s Jewish background is also reflected in his relation to the contemporary Jewish 
culture of scriptural interpretation. Paul’s language comprises several cases of Semiticisms 
(Hebraisms and Aramaisms), while certain expressions, such as ‘works of the Law’ in 
Galatians, resound theological concepts current in contemporary Palestinian Jewish culture, as 
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the evidence of 4QMMT shows. The language of Paul’s ‘quotations’ from Scripture cannot be 
understood as corresponding exclusively to the Septuagint as a fixed text tradition. Several 
Pauline ‘quotations’ diverge significantly from the Septuagint and may be interpreted as 
exponents of Paul’s familiarity with the Semitic scriptural culture. The synagogues provided 
the predominant socio-religious context to Jewish scriptural reading and interpretation in 
Israel as well as the in Diaspora in Paul’s time. The pluriformity of religious culture in 
Jerusalem may have constituted a connection for Paul with Palestinian-Jewish exegetical 
traditions and ideas about the Temple known from his previous life as a Pharisee. 
 These Palestinian-Jewish traditions and ideas about the Temple are reflected in the 
works of Philo and Josephus, the pseudepigrapha, the literature of Qumran, and early rabbinic 
literature. Patristic sources, like Hippolytus’ Refutation of all heresies, sometimes add certain 
details to this evidence. In my view, the discussion about the boundary lines between 
sectarian and non-sectarian texts among the literature of Qumran provides some room for 
supposing that certain sectarian ideas about the Temple circulated in broader strata of Judaean 
society. For instance, the idea of God’s indwelling presence among his people, which occurs 
several times in the Temple Scroll in connection with the temple theme, could well be related 
to broader Jewish traditions of temple theology. Certain ideas of the defilement of the 
contemporary Temple in Qumran sectarian literature are also paralleled in pseudepigraphical 
literature. Jewish temple-theological traditions contemporary to Paul provide evidence not 
only of ideas of ritual purity, but also of moral connotations to holiness and purity. 
 
 
2.2 Paul’s Judaism and the early Jesus-movement 
 
Paul’s relation to Jesus and early Jesus-traditions has itself been the subject of a long-standing 
debate. Since Paul’s Letters do not aim to give a biography of Jesus, they cannot be compared 
to the Gospels for details about the historical Jesus. The levels of Jesus-tradition which can be 
dated before 70 CE yield a picture of Jesus and the early Jesus-movement in confrontation 
with the priestly establishment of Jerusalem. However, Jesus’ prophetic criticism of the 
Temple cult does not preclude his concern about purity, as is revealed by the case of the 
healed leper whom Jesus refers to the priest. Nor did the early Jesus-movement in its early 
stages break away from Jewish temple religiosity. Paul’s analogy between the priestly service 
and the apostolic commission in 1 Cor 9:13-14 may reflect this early Jesus-tradition.  
 The polemic against the Jerusalem Temple in Stephen’s speech may mirror the bitter 
antagonism between the early Jesus-movement, which found its gospel rejected, and the 
Jerusalemite leadership. By way of analogy, Paul’s contrast between the earthly and the 
heavenly Jerusalem in Gal 4:25-26 also occurs in the rhetorical context of a polemic against 
his opponents. Nevertheless, the idea per se of Israel’s worship is not presented as idolatry in 
Paul’s Letters. Thus Paul differs from the radical standpoint of Stephen.  
The conflict within Syro-Palestinian Christianity about the question whether Gentile 
converts should live like Jews probably fuelled the opposition between Jewish-minded circles 
(the leaders of the Jerusalem church) and Pauline circles about the Gentile mission. This 
antagonism may explain the negative rhetorical context of several passages in Paul’s Letters 
which speak about Judaism and a Jewish way of life. Paul’s bottom line position is that each 
state of calling, whether as a Jew or a Greek, is respectable (1 Cor 1:22-24, 7:17-24, 10:32). 
While 1 Cor 9:13-14 provides a case for Paul’s dependence on early Jesus-tradition, it 
cannot be demonstrated that Paul’s temple imagery is rooted in pre-Pauline Christianity. 
Moreover, in 1 Cor 3:10 Paul stresses his own role in the process of community building as 
that of a skilled master builder. It may be assumed that Paul’s temple imagery derives from 
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the apostle’s own thought which interweaves certain pre-existing connotations to the temple 
concept with the application of the metaphor of the Temple.     
 
 
3. Cultic imagery in the Corinthian correspondence and its interpretation 
 
3.1 The community as Temple: a substitution for the Jewish worship cult? 
 
Most scholars have interpreted the temple imagery in the Corinthian correspondence (1 Cor 
3:16-17, 6:19; 2 Cor 6:16) as a substitution for the Jewish worship cult. This interpretation 
often depends on the reading of other passages in Paul’s Letters, such as Rom 3:21-26, 1 Cor 
5:6-8, 1 Cor 10:18, and 2 Cor 3:4-18. Paul’s temple imagery is usually read in the light of 
how one perceives Christ’s sacrifice and atoning death in Paul’s theology. That is, the 
christology which supposedly underlies Paul’s temple imagery determines the scholarly 
perspective on Paul’s relation to the Jewish worship cult. 
Is it possible to link Paul’s idea of Christ’s sacrifice with the ‘theocentric orientation’ 
of his temple imagery (to borrow a term from R.J. McKelvey)? The view of Christ’s sacrifice 
as a substitution for all sacrifices in the Temple appears in a systematical way only in later 
New Testament writings, such as Hebrews. Paul does not write about a Temple of Christ or 
‘holy Temple in the Lord’ as in Eph 2:21 either. The explicit equation of the church as the 
body of Christ with the ‘true’, ‘spiritual’ Temple occurs in patristic literature and reflects 
later, post-70 CE theology. In conflating one Pauline metaphor (the body of Christ) with the 
other (God’s Temple), we run the risk of imposing later developments in christology on the 
interpretation of Paul’s temple imagery.    
 In my study, I agree with the objection against the current scholarly notion of 
substitution, as tentatively raised in an article by Böttrich. I have taken the objection a step 
further and tested ideas about Paul’s cultic imagery on the basis of a detailed analysis of each 
relevant passage in the Corinthian correspondence, at times informed by information from 
Romans and Philippians. Consequently, I have come to the conclusion that the idea of 
substitution is not demonstrable from Paul’s own Letters. The institution of Christian rituals, 
such as the Lord’s Supper, is expressed in cultic terms in 1 Cor 5:6-8. Does this expression by 
itself denote a substitution for the contemporary Jewish worship cult? In my view the 
metaphor of Christ as the paschal lamb  rather signifies a symbolism which is universal in its 
outlook, applying to the realm of converts from among both the Jews and the Gentiles. The 
new covenant in Christ, expressed through the Lord’s Supper (1 Cor 11:23-32), does not 
constitute the abrogation of or substitution for the old covenant, but serves as its renewal and 
fulfilment in Paul’s theology (cf. 2 Cor 3:14, Rom 3:21-31). A previously neglected passage 
with regard to its signficance for Paul’s attitude to the Jerusalem Temple cult, 1 Cor 9:13, 
shows that the priestly service served as a positive model or parallel for the apostolic 
commission. 1 Cor 10:18 refers to the cult of the Israel ‘according to the flesh’. Does the 
evidence of 1 Cor 10:18 in its rhetorical context convey a rejection and supersession of the 
Israelite cult? In my view this reading of 1 Cor 10:18 is not supported by the context. The 
Jerusalem Temple cult is instead presented as another example of the incompatibility between 
worship of God and idolatry.   
 
 
3.2 Paul’s temple imagery as a normative model  
 
Paul’s temple imagery should in my view be interpreted as a normative model which serves a 
paideutic purpose of teaching the Corinthians a holy way of life. Paul envisages the 
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Corinthian congregation as the body of Christ in other rhetorical contexts. Paul’s christology 
presupposes the gospel of Christ as the foundation for the Corinthians as God’s building (1 
Cor 3:9-11). While Paul introduces the metaphor of the community as Temple, he also builds 
on contemporary Jewish temple-theological traditions, just as he elaborates on Jewish 
monotheism in the context of the gospel of Christ in 1 Cor 8:4-6. The Temple as the 
expression of God’s presence exists for the sake of God’s people in Jewish temple theology. 
Therefore, metaphorical levels of thought about the Temple and cultic symbolism are not 
necessarily in tension with the institution of the concrete Jerusalem Temple in contemporary 
Jewish traditions. 
 Paul’s christology explicitly contrasts the worship of the Lord Christ with the worship 
of demons, that is, idolatry (1 Cor 10:14-22; 2 Cor 6:14-7:1). This contrast is modelled on 
Jewish monotheism which presupposes the incompatibility between the worship of God and 
idol worship. Paul prohibits table fellowship with those who practise certain forms of 
wickedness (1 Cor 5:9-13) rather than institutionalising an absolute separation of table 
fellowship between converts from among Jews and Gentiles, as proposed by his opponents 
(Gal 2:11-14). The fact that Paul does draw a boundary line between idolatry and monotheism 
strenghtens the conclusion that his temple imagery also has positive connections with Jewish 
temple-theological traditions.  
 There is a general connection with metaphorical levels of thought about the Temple 
and cultic symbolism in Palestinian Jewish as well as Hellenistic Jewish traditions, as 
reflected in the works of Philo, Josephus, and the Dead Sea Scrolls. In this respect, it is 
remarkable that we encounter cultic symbolism not only with regard to the sectarian 
movements of the Therapeutae, the Essenes, and the Qumran community, but also in relation 
to pre-70 CE synagogues (cf. J.W. 4.408-409; CII 2.1433). Paul’s idea of God’s indwelling 
Spirit among his community as Temple can be connected to the context of Jewish temple-
theological developments in the Hellenistic and Roman periods.      
 There is a specific connection of Paul’s metaphor of the body as Temple in 1 Cor 6:19 
with Palestinian Jewish traditions which also presuppose an interrelationship between the 
purity of the body and the purity of the Temple. This is the case in the Damascus Document 
and the different textual traditions of the Testament of Levi. In the Damascus Document, the 
image of the ‘three nets of Belial’ presupposes an interrelation between sexual immorality and 
the defilement of the Temple. The Aramaic Testament of Levi from the Cairo Geniza 
explicitly likens the priestly seed to a sanctuary, and emphasises bodily purity as distinct from 
all defilement, including defilement by sexual immorality. Since Paul has introduced the 
metaphor of the community as God’s Temple, he can also apply this idea of holiness to the 
individual members of the community. Paul therefore shares moral connotations in his temple 
imagery with Palestinian-Jewish culture. 
